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H I S T O R I C I Z I N G R E L I G I O N : V A R R O ' S A N T I Q U I T A T E S A N D H I S T O R Y O F R E L I G I O N I N T H E L A T E R O M A N R E P U B L I C
J€ org R€ upke questions Varro's Antiquitates rerum divinarum, a favorite source for the study of Roman religion, has also attracted interest as a philosophical text in recent years.
1 Hubert Cancik has added yet a further aspect by pointing out that part of Varro's systematic account in his first, introductory book is a brief account of the history of Roman religion. His observation was part of a larger interest that inquired into the historicization of culture in antiquity.
2 Cancik stressed public, Hellenization, ritualization, scriptualization, self-reflection, professionalization, and rationalization. 10 By the end of the republic, without doubt, incipient processes of what I have called "rationalization" 11 can be observed, employing the instruments of Greek linguistics, philology, and philosophy to systematize thinking about religion in Cicero's De legibus and De re publica, his later theological triptychon De natura deorum, De divinatione, and De fato or in Varro's Antiquitates rerum divinarum, placed aside his Antiquitates rerum humanarum. 12 The concentration of texts within a decade (a timespan that would also easily include Lucretius's De rerum natura, a text posthumously edited by Cicero) is significant for the strength of the development as for its utterly provincial character: we are talking about one of the many intellectual centers of the Ancient Mediterranean-including places like Athens, Pergamon, Alexandria-to illustrate the participation of three continents. We are talking about a small intellectual elite engaged as much in written as in real face-to-face communication in this reflection about religion. This reflection on religion was also a part of religion, as we have learned from Mary Beard, John Scheid, and Denis Feeney. 13 It must be stressed, however, that "religion" as an embracing concept was still in the making. It is implied by the range of regulations in Cicero's second book of De legibus under the heading of leges de religione, 14 and explicated by some of Cicero's interlocutors in De natura deorum, 15 but is not used for the range of topics treated by them or Cicero, the author, himself. It is also clearly implied by the range of subjects treated in Varro's Antiquitates, dealing with persons, places, times, and gods.
Historiography, too, was part of the larger process. Memory turned into history is traceable in written form from the beginning of the third century BC onward. We have evidence of honorific funerary inscriptions, increasing in 10 J€ org R€ upke, Religion in Republican Rome: Rationalization and Ritual Change (Philadelphia: University of Pennsylvania Press, 2012), 207-19. 11 Ibid., 2-4. 12 See Elisabeth Begemann, Schicksal als Argument: Ciceros Rede vom fatum in der sp€ aten Republik, Potsdamer altertumswissenschaftliche Beitr€ age 37 (Stuttgart: Steiner, 2012). 13 14 Cicero, De legibus 2.17. 15 J€ org R€ upke, "Religious Pluralism," in The Oxford Handbook of Roman Studies, ed. Alessandro Barchiesi and Walter Scheidel (Oxford: Oxford University Press, 2010), 748-66. scale with the sarcophagi and elogiae to the Scipiones. The earliest known funerary oration (laudatio funebris), which survives in fragmentary form and was presumably a speech recorded in writing, dates from 221 BC; it concerns the twice consul-although this information is absent from the textual fragment -and pontifex maximus L. Caecilius Metellus. Religious data were included in historiography, which took shape in different generic forms, following or modifying Greek models. 16 By the middle of the third century BC, the pontifex maximus Tiberius Coruncanius began to record pontifical commentarii, protocols of changes in memberships, prodigies observed, decisions taken. Ascription of agency to actors, and hence the situating of specific priesthoods within a network of ever more formalized and differentiated authorities, seems to have been the dominant function. Thus we know that in 275 or 274 BC Lucius Postumius Albinus was the priest called the rex sacrorum. 17 In that capacity he witnessed the introduction of a new divinatory practice: the haruspices started to pay attention to the heart of the sacrificial victim in their scrutiny of entrails. 18 Evidently, reference to the office of the rex sacrorum had been used as a form of dating, supplemented by Olympiads, in the underlying source.
From the late third century BC onward, Romans developed a historiography of the rise of their city along the lines of Greek historiography, 19 a tradition that commenced in Greek and which led to the definitive Latin account of Roman history, a product of the late first century BC, that is, the history Ab urbe condita of the Augustan writer Titus Livius, a text full of religious data, prodigies, temples, accessions to priesthoods, and large rituals performed by magistrates. As Jason P. Davies has shown in his book Rome's Religious History: Livy, Tacitus and Ammianus on Their Gods, religious data are an important element of Roman historiography. 20 But the mere inclusion of data about religion in historical writing does not amount to a historicization of religion, however much those data might lie at the center of Livy's interests. It is religion as a factor in secular history and the role of religion in argument within a secular historiography that form his objects. But those are not my interests. My question is, When and why are the memories and historical dates about religion woven into a history of religion that goes beyond isolated aetiological myths, closely relating a distant past and an ongoing present, or the continuous protocols of Roman priesthoods mentioned before? I do not doubt that the latter imply an awareness of change and the possibility to argue with the past, but they remain partial, limited by the pontiffs' business, even if useful for general historiography by virtue of being ordered year by year. 21 However, what constitutes "history"?
qualifying "history" As a starting point, history can be seen as a form of social memory, if we take it in a narrow sense as a discursive, usually narrative reconstruction of the past, thus following Paul Ricoeur. 22 Paul Connerton has been most explicit in describing the manifold forms and processes of social memory. 23 Historical narrative and the discipline of history have thus been made an object of historical research. 24 At the same time, the orientation produced by such a concentration on memory implies a problematic reification of social memory. 25 History comes in a plurality of histories. Such histories offer individual views of the past; they are alternative versions, not the truth about the past.
26 Any historiography would engage with individual and collective memory and gain its plausibility and importance by such memories, but it would critically engage with them as well. Narrating history is a critical enterprise. It is competitive with regard to other accounts or even openly argumentative. This dialectical 21 For the discussion of the annales maximi, see John A North, "The Books of the Pontifices," in La m emoire perdue: Recherches sur l'administration romaine (Paris: É cole française de Rome, 1998) recourse on memory marks a difference to mythical narrative, which is otherwise, in form and function, and often even in the field covered close to or identical with memory. In the Greek tradition, history invents itself by the attempt to critically-not always plausibly-question mythical narrative.
27
History is widespread, even if not universal, in its realization in specific forms of narrative, of organized historiography. 28 While a group's account of its past and its particular recollections of itself are not the only means of achieving orientation and constructing a coherent identity, historical narratives seem to be important. Of course, familial or ethnic groups, social movements or political organizations tell different stories, histories, again, for whatever purpose. 29 The same efforts to interpret and identify oneself as a "city" or "nation" through one's past could be undertaken by or for religious communities. Thus contemporary historical practices (to use a term that does not restrict history to narrative) or later historiography could construe "confessions," as we know them for early modern Europe, or "religions." This implies the creation of boundaries, the stressing of differences or the development of a concept of religion beyond these differences.
30
If we try to differentiate history as a practice that not only narrates a past but also applies a temporal or even chronological framework to it, some consequences have to be thought of. By its chronological framework history allows one story to be related to another. For antiquity, this is not an easy task, given the variety of eras in use. An era indicates cotemporality or even responsibility rather than distances in time. 31 Thus, the notion of historical 27 J€ org R€ upke and Ulrike R€ upke, Antike G€ otter und Mythen (Munich: Beck, 2010), 23-25. 28 There are alternatives to textual narrative, even if such narrative is crucial and probably indispensable for the generation of a concept of time and historical consciousness (see Ricoeur, Time and Narrative). Ritual can be an important way to dramatically act out the past, in a mode of memorizing or re-presentation. Images can focus on constellations and scenes, pointing to and systematizing previous narratives, or even gain narrative powers. 32 Exemplarity, for instance, is a quality of the past, which relates the past to the present in a rather intensive way. This way of acknowledging the importance of the past and its continuing normativity (in the selective way chosen by the author, critically or affirming) was popular far into the early modern period. 33 But exemplarity did not exclude temporal markers.
34
By reflecting on causes and motifs contingency is introduced. A contingent history allows one to stress the pastness of the past, to stress its distance. Before modern historicism, this could serve as an argument for the greater value of such a distant past. This does not exclude critique. Conflicts and contesting claims have very often served as triggers for the production of alternate narratives. History, then, would never come in the singular 35 and tends to be contested and endangered. Like memory it has to be studied as a social and communicative enterprise. 36 Critically, from the start on, history-as opposed to mere memoryintroduces contingency in order to question the established truths of others. To introduce competition into the legitimizing repository of the past is a powerful instrument, but risky. Thus, some epochs and some cultural realms are more open to historiography than others. Religion in particular does not seem a very likely candidate for history. To the contrary, metahistorical claims, gods outside time and immune against change, that is, traditional authority in a Weberian sense seem to be the hallmarks of religion. Frequently myths tell stories of a distant past that establish binding norms despite the fact that this past is categorically different from today, but yet binding based on this fact. Without the help of emic narratives, it seems difficult to narrate a history for a system of rituals.
37 Georg Wissowa's famous handbook Religion und Kultus der R€ omer tried to build a description of Roman religion on a purely system-32 It is delineated as a central problem by Alexandra Lianeri in her introduction to The Western Time of Ancient History: Historiographical Encounters with the Greek and Roman Pasts, ed. Alexandra Lianeri (Cambridge: Cambridge University Press, 2011) but is not sufficiently dealt with in the volume as a whole. 33 38 A polytheist religion, an embedded religion of a city in particular, is an unlikely example for a strategy that seems typical at best for monotheistic, prophetic religion comprising a theology of a history of salvation. Thus, identifying ancient attempts at giving a history to religion would be momentous.
As I said before, particular changes in the field of religion had been recorded as isolated phenomena or as part of a specific historical context before, but I claim that in Varro for the first time religion as a whole-religion as it became to be conceptualized by the very late republic-was made the subject of a historical account. The analysis of the thoroughness of this type of historiography will lead to my second claim. In negotiating different identities, the purpose of Varronian historicization is to establish not a local but a "universal" identity. Being in the midst of visible religious change and under the pressure of intellectuals coming to grips with the formation of an empire is not the least impetus for the Varronian innovation.
varronian history and systematics
Varro's Antiquitates rerum divinarum, the sixteen books of "Antiquities of things divine," offers a full-blown systematization of religion at the end of the Roman republic. The work was dedicated in 46 BC to Julius Caesar.
39 Its historical component is not to be found in its etiological stories, for instance, the origins of the Sibylline books at Rome (frag. 56). Etiology is a very special type of dealing with the past. It concentrates on a moment of origin that is thought to sufficiently explain the presence of an institution or monument, be it fully in use or just a dimly noticed survival. Such narratives, etiological myths, make good stories, but they tend to remain isolated. A dozen etiological myths do not make a history. Varro clearly did more than collect such stories. How far he overstepped the bounds of that lesser ambition is difficult to tell. The work's sixteen volumes survive exclusively in the form of quotations by later, frequently polemical authors, Augustine place and Tertullian being second. 40 What is more, those quotations are often isolated from each other, and Augustine and Tertullian do not deign to indicate the book from whence they quote. My argument is therefore based on the assumptions that their citations from Varro's work and the ordering of the fragments that they suggest and which modern scholars have reconstructed are reliable. These assumptions are likewise the basis of Burkhard Cardauns's edition, on which I gratefully rely. 41 The existence of two chronologically ordered passages has been acknowledged since Reinhold Agahd's edition of the first and the last books. [(219) Sancus received a sanctuary from the king Titus Tatius for [honoring] hospitality. (220b) Larentina was a prostitute with merits, either while she was the nurse of Romulus (and for that one talks of "she-wolf"), or because (that is the name given to a) prostitute, or while she was the girl-friend of Hercules and . . . ]
The few historical data roughly conform to the narratives found in general historiographic literature of the time. In his listing of sacred places in On Latin Language, Varro himself refers to the introduction of Sabine deities by Titus Tatius and attributes his data to the "annals" (De lingua latina 5.74). The impulse to record such information and to organize historical reflection around it is clearly in harmony with the combining of lists of consuls and temple foundations in the fasti of the temple of Hercules Musarum, chronologically relating objects and actors and hence suggesting causation and responsibility. In prominence, namely in the form of lengthy visible lists, using such data in books 1 and 15 Varro places himself in the fields of historiographic genres. But there is more evidence for a historiographic strand at least in the framing books than just the two lists. The narratives named so far are embedded in a historically sensitive framework. The loss of knowledge about gods, the loss of memory forms the starting point of the whole enterprise (frag. 2a):
se timere ne pereant (sc. dei), non incursu hostili, sed civium neglegentia, de qua illos velut ruina liberari a se (dicit) et in memoria bonorum per eius modi libros recondi atque servari utiliore cura, quam Metellus de incendio sacra Vestalia et Aeneas de Troiano excidio penates liberasse praedicatur.
[He was afraid that the gods might perish, not by attack by enemies, but by the citizens' negligence. He says that they are liberated from the latter like from a ruin by him, and the gods would be stored and preserved in the memory of the good men by books of this kind. This was a more useful care than the fact that Metellus was praised to have rescued from fire the sacred things of Vesta, Aeneas the Penates from the destruction of Troy.] It is significant that Varro here recalls two layers of disasters, which might have, but ultimately did not, interrupt memory: the destruction of Troy in the middle of the twelfth century BC (by his own dating) and the destruction of the temple of Vesta at the end of the third century BC. 44 The passage has an exemplary ring but stresses the change of conditions, of problems and solutions, in a very forceful opposition of negligence and the composing of books against war and fire. What is threatened by ignobilitas (obscurity-thus the wording in the parallel tradition of frag. 2b) is not a specific set of deities, the Penates, but philosophia perennis.
45 Varro is more radical. Religion is chronologically and logically secondary to the foundation of society. Religious institutions, thus, are historical data, even if contingency does not rob them of their obligatory character for all those posterior to the founders' decisions (frag. 12): [He is not to follow his own judgment concerning the institutions of the Roman polity. . . . If he would found a new polity, he will have been dedicating gods and their names according to nature. . . . But as he is living among an old people, he has to cling to the accepted history of names and surnames, as it has been transmitted . . . and he has written and researched all this to the purpose that the simple people would venerate these gods rather than despise them.] History does not stop at the end of the founding phase. Events of political and art history also mark major steps in the history of religion. The introduction of divine images is such a step, chronologically related to the building of the large Capitoline temples. It is a major step in itself, marking the transition 44 The cult addressed to images is a vain activity (frag. 22): dii veri neque desiderant ea (sc. sacra) neque deposcunt, ex aere autem facti, testa, gypso vel marmore multo minus haec curant; carent enim sensu; neque ulla contrahitur, si ea non feceris, culpa, neque ulla, si feceris, gratia.
[True gods neither need cult nor demand it, those made of bronze, terracotta, plaster or marble care even less. For, they have no senses, and you incur no blame, if you offer no cult, nor thanks, if you do.]
Varro concentrates on language and names and hence does not systematically consider that images are necessary in order to stabilize a complex polytheistic pantheon. 47 But he does apply historical reasoning to such processes: Jupiter and Summanus, were originally deities of equal power, the one responsible for lightning at daytime, the other at night. Due to the contingent factor of the building of the Capitoline temple Summanus fell into near oblivion (frag. 42):
Romani veteres . . . Summanum, cui nocturna fulmina tribuebant, coluerunt magis quam Iovem, ad quem diurna fulmina pertinerent. Sed postquam Iovi templum insigne ac sublime constructum est, propter aedis dignitatem sic ad eum multitudo confluxit, ut vix inveniatur qui Summani nomen, quod audire iam non potest, se saltem legisse meminerit.
[The old Romans venerated Summanus, to whom they attributed nocturnal lightning, more than Jupiter, to whom the lightning at daytime belong. But after a famous and 46 See ibid., 182, on implications of the dating. 47 Compare J€ org R€ upke, "Representation or Presence? Picturing the Divine in Ancient Rome," Archiv f€ ur Religionsgeschichte 12 (2010): 183-96. fine temple had been built for Jupiter, such a multitude flocked to him because of the dignity of the building that hardly anybody can be found who remembered to even had read a name that he could not any longer hear being pronounced.]
To an extent unknown to us, Varro might have noticed the foundation of temples down to his own time. Two fragments survive that are related to foundations of the latter half of the second century BC (43-44): [Varro told that Serapis and Isis and Harpocrates and Anubis were excluded from the Capitoline hill and that their altars were thrown out by the senate and only rebuilt by popular pressure. Nevertheless on the first of January the consul Gabinius, who could hardly approve of the animal victims for reasons of the crowd of populares, because he had caused no legislation on Serapis and Isis, had a mightier control by the senate as support of the common people and forbid to build altars.]
As before, I rely on the sequence of the fragments as Tertullian provides them, even if I cannot absolutely preclude the possibility that the ordering originated with the Christian author toward the end of the second century AD. However, such a deep change of the original sequence was very unusual in an age of papyrus or parchment scrolls.
The introduction of cults need not take the form of the erection of temples. Varro was also interested in the exact dating of the introduction of festivals. Pliny the Elder, around a century later, refers, on the authority of Varro, to the foundation of the Robigalia in the eleventh year of the reign of Numa and of the Floralia in the year 516 of the city. 48 In both cases, Varro apparently reflected on the differences between seasonal dates and the civic calendar. The introduction of scenic games was of equal interest for him: he discussed it in book 10 of the Antiquities and again at length in a work of at least two volumes specifically dedicated to the problem, Origins of the Scenic Games.
49
Evidently, it was the creation of new cult sites and rituals-or stopping those same rituals-that constituted the "events" of the history of religion, the knots which give faces, dates, and circumstances to religious action. Such a history is dateable. Varro is interested in agency, dating by reigns or consulships are performed in the disguise of statements about actions of the office holders. Fragment 45 clearly differentiates between censors and consuls even in a general statement.
Admittedly, these observations are built on a small, fragmentary basis. It is hard to enlarge it. A substantial (even if likewise fragmentary) corroboration comes from the first of the four books of Varro's De vita populi Romani. Observations on changes and innovations in religious architecture, statues, and rituals are frequent. A place, where or on which Tullus Hostilius acted, is "now" the place of the aedis deum Penatium (frag. 290 Salvadore); the wavy form of the toga (undulatis togis) used on Virgo Fortuna (by Servius Tullius) (frag. 291); the larger rebuilding of a temple (aedis) after the small sanctuaries (delubra parva) of the regal period (frag. 293); the poverty-stricken ( paupertina) dress of women in past rituals (frag. 294) and the paupertates of early images of the gods (frag. 295); the primitive dress in early games (frag. 302). This is contextualized by other changes in general culture: the use of the toga as night gown (not specified for ritual circumstances, frag. 306), the new usage of a double tunica ("outer" and "under" tunic, frag. 327), the introduction of new words ( passum in the production of wine, frag. 319) and occupations ( pistor, frag. 340). Against such a backdrop, it is possible for Varro to detect archaisms like the use of earthenware or bronze for a certain type of cups (lepistae) in Sabine temples (frag. 325).
whose history? So far, two motifs for Varro's historicizing seem to lurk between his compositional decisions and wordings. On the one hand, historicizing religion allows Varro to reconcile postulated rather than known origins, which are thought to be in accordance with philosophical reasoning, with the brute facts of contemporary religion. On the other hand, Varro is accounting for actual and observable change. 50 The first motif points to the overall philosophical character of the work and it points to Varro's striving at coherence in these sixteen books. The other motif fits very well into the context, which has been reconstructed for antiquarian writings in the century before the Antiquitates, that is, the perception of accelerated change leading to attempts to document and systematize (and thereby frequently modify or even invent) tradition.
51
There is, however, a third motif. Above I assumed that conflicting claims might be most intensively triggering historical narratives, be it to criticize other claims or to fortify one's own. This could now be turned into a heuristic device. Why did Varro write his history-in addition or rather as a frame for his systematic, antiquarian handbook and his philosophical interpretations of religion? In a period in which "religion" had only started to be established as a clearly differentiated concept, we cannot expect specific ritual or theological controversies to be the driving force behind the composition of histories of religion.
Antiquarian accounts of Roman institutions, specific rituals or bodies of norms (e.g., augural law) written by Romans about their own past and present competed with accounts and interpretations of Roman history and culture by Greek authors. This would clearly imply a "we" of Latin-speaking Romans against the "them" backdrop of literature by Greek authors, maybe even of Greek literature in general. The focus in all these texts is an urban one.
52
In Varro, things are much more complicated. I have always read the Antiquitates rerum divinarum as relating to Roman religion, but closer reading shows this interpretation to be partial at best. Augustine discusses the sequence of the treatment of human and divine affairs in the Antiquitates:
Rerum quippe humanarum libros, non quantum ad orbem terrarum, sed quantum ad solam Romam pertinet, scripsit, quos tamen rerum divinarum libris se dixit scribendi ordine merito praetulisse. [[Varro] wrote the books on human things, which do not concern the whole world, but just Rome, which he nevertheless, as he said, positioned in the order of writing fully justified before the books on divine things.]
The opposition or paradox implied by Augustine's tamen works only if a larger than urban, probably a universal orientation of the latter part of the oeuvre is to be assumed. To talk of the "universal" in regard to antiquity always needs an additional note. The standards of universality were set by Greek thinking, based on the experience of the oikoumene of the Mediterranean world, Greek colonization, international trade, and the Hellenistic empires.
Beyond that, the barbaroi remained, peoples only occasionally acknowledged to have human culture. Varro's universalistic stance is beyond doubt. The philosophical foundation of his arguments is universalistic. He is at pains to define his three types of theology as a Greek, hence universal classification.
54 Only on such a basis is Varro's statement understandable that the god who governs everything and is venerated on the Capitoline hill as Jupiter is called by the Jews, literally, by monotheistic and venerators obliged to aniconic cult, by another name (frags. 13-15). Read in this perspective, an astonishing number of fragments do not necessarily imply an urban Roman context.
Varro frequently used the plural civitates or urbes. [The Delventinus of the Casinienses, the Visidanus of the Narnienses, the Ancharia of the Asculani, the Nortia of the Volsinienses, the Valentia of the Ocriculani, the Hostia of the Sutrini, the Juno of the Falisci accepted a surname (Curritis) in honor of pater Curres.] 54 Frags. 6-9, on which, see R€ upke, "Varro's Tria Genera Theologiae." 55 See, e.g., frags. 5, 9, 18, 20, 68, 69. 56 Frag. 33a ¼ Tertullian, Ad nationes 2.8.6; in a variant 33b ¼ Tertullian, Apologeticum 24.8; see J€ org R€ upke, Von Jupiter und Christus: Religionsgeschichte in r€ omischer Zeit (Darmstadt: Wissenschaftliche Buchgesellschaft, 2011), 187-88; this R€ upke volume will be published in an English-language translation by Oxford University Press. Despite Tertullian's derision, Varro should be taken here as serious as he was in naming Nona and Decima as goddesses of timely birth. 57 That is not to say that Varro does not speak about Rome. Clearly, he is Roman and includes his readership in a Roman "We" already at the start of his work (e.g., frags. 3, 12). As a Roman he marks differences to Jews (frag. 16), Chaldaeans (frag. 17), to Greek peoples like Spartans (frag. 32) or the Eleusinians (frag. 271) or the Greek in general (frag. 200). In fragment 12 Varro speaks about his civitas and the historia of divine names in the singular. Varro's theologia civilis, his "theory of practice," 58 dignifying traditional Roman religious practices in the framework of universalistic Greek philosophy, 59 has been shown by Clifford Ando to parallel the juridical notion of ius civile, the set of norms belonging to a specific people. 60 Consequently, a plurality of local regulations have to be seen within a wider framework. Would "history" fall into the same structure? Indeed, dated events are given only for Rome. Is this a mere coincidence?
There is a clear difference between philosophy and history, and it is epistemological. In his last book, dedicated to "special and selected deities," Varro dealt with those gods who were defined by Roman places of worship and statues but had also to admit the limits of his interpretations: The history of an old people, as indicated in fragment 12, had a more binding authority (quoniam in vetere populo esset, acceptam ab antiquis nominum et cognominum historiam tenere, ut tradita est, debere se). But history's authority did not imply intellectual consent. The very special, and nevertheless binding, history of the urban territory and the society built in that place contained wrong decisions by the old Romans-and maybe by contemporaries. Varro does refer to contemporaneous conflicts, as the Egyptian cults and the "leveling of temples" demonstrate. Narrating such events in such a manner offers the possibility of distancing. Varro supports Roman religious tradition despite crucial historical mistakes by its agents, right at the start as well as later on in the introducing of images. Such a traditional religion might even be embarrassing, for example, in their use of images as in the old Romans' invention of divine genealogies, that is, mythical narratives of sexual relationships among gods (frag. 19). Romans would share such a feeling with the Lavinians and their public cult of male genitals (frag. 262):
in Italiae compitis quaedam (dicit) sacra Liberi celebrata . . . ut in eius honorem pudenda virilia colerentur, . . . hoc . . . membrum per Liberi dies festos cum honore magno plostellis inpositum prius rure in compitis et usque in urbem postea vectabatur. In oppido autem Lavinio unus Libero totus mensis tribuebatur, cuius diebus omnes verbis flagitiosissimis uterentur, donec illud membrum per forum transvectum esset atque in loco suo quiesceret. Cui membro (inhonesto) matrem familias honestissimam palam coronam necesse erat inponere. Sic videlicet Liber deus placandus fuerat pro eventibus seminum, sic ab agris fascinatio repellenda.
[He says that in crossroads of Italy some Bacchic cults are celebrated . . . such as to venerate male genitals in his honor . . . this genital member was carried along during the festivals of Bacchus with much honor erected on carts, first on crossroads in the countryside, and later even into the city. In the town of Lavinium a whole month is dedicated to Bacchus. On its days all use the most shocking words until this member is driven through the central market place and put to rest in its proper place. The most dignified female head of a family had to publicly crown this undignified member. In this way evidently the god Bacchus was to be made benevolent for the issue of the seeds, in this way the bewitching was to be warded off.]
The whimsy of contingent history-that could have taken other directions, could have produced alternative outcomes-produced institutions that could not only be compared to other peoples' institutions but are connected, in the transfer of Penates, in the spread of images or Bacchic cults. In the second paragraph I pointed to the use of history for strengthening groups and boundarycreation. Varro does not use the histories of religions in order to mark boundaries. He seems to be interested in the bridges offered by a history shared by different peoples rather than in the implicit exclusion produced by the history of one group only. I propose to call this a focused universalism. [Religious observances and ascetic practices are able to rescue from the danger imminent to us. For these civic matters (?) cult is to be performed according to our rite as with Greek standards of purity.]
I have already pointed to the stress placed on the import of Italian deities into Rome by the first kings as well as on documenting the contemporary local deities of middle-Italian townships. Varro, born 116 BC, had witnessed the start of the Italian civil war as a military tribune and was much aware of the problem of the unification of Italy. But in a book published late in 47 or in 46 he was aware of internal cleavages in Roman society, too. If Caesar, the murderer, is the dedicatee of the Antiquitates, his victim, Pompey, is at the same time the subject of a laudatory oeuvre. Varro's program of three types of theology does not aim at deepening dividing lines, but at holding divergent developments together. Poetry and its invention of embarrassing stories about the gods serve the theater, they entertainment and still offer something to civic cult (frag. 11, quoted above). Philosophy, producing physical interpretations of religion, should be confined to smaller circles, but offers something to civic theology, too (ibid.). Both are universal phenomena and hence shared reservoirs for the many local civic variants of religion (see frag. 9). In such a bridging use of history, Varro was no exception. Despite the production of much partisan narrative, there was a strong current in Roman histotivisation of a universal outlook but is easily conflated (ibid., 133) with a centrist perspective that does not treat a peripheral development as important in its own right and peripheral agents as on equal footing in certain respects. This must imply an evident interest in treating peripheral events. As Peter Van Nuffelen ("Theology versus Genre? The Universalism of Christian Historiography in Late Antiquity," in Liddel and Fear, Historiae Mundi, 162-75) rightly stresses, Christian historiography does frequently not meet the criteria of universal history despite an implicit universalistic theology of history. For Varro as a Greek scholar, see, e.g., J. G. F. Powell, "Response [to T. Tarver, "Varro, Caesar, and the Roman Calendar: A Study in Late Republican Religion"]," in Sommerstein, Religion and Superstition, 59-64, at 63. 63 Here I prefer to follow the sequence given in Nonius197 L.
About eighty years later, the Tiberian writer Valerius Maximus followed Varro by dedicating a full book to religion within his collection of famous deeds and sayings. Clearly, Valerius Maximus's Facta et dicta is a not continuous historiography. The arrangement of the short narratives is not chronological, but topical. But we cannot stop at Friedrich Mueller's apodictic "Valerius did not write history." 67 Historical accounts could include systematic treatment. Velleius Paterculus' short universal history of the very early 30s also frequently interrupted chronological sequence by topical arrangement. 68 Valerius Maximus used past tense for his examples and wrote against the background and openly used a rich tradition of historiography. Presupposing a chronological framework consisting of famous wars and magistrates, Valerius frequently locates his less well known protagonists in the very beginning of such a narrative as elegantly as contemporaries, colleagues, and participants in an expedition and the like. Sometimes, the hint is given only at the end, even more clearly indicating his interest in the date. 69 The range of topics, including priesthoods, rituals, the building of and behavior in temples, and the veneration of different deities, betrays his notion of religion.
Varro was even more radical. Religio is defined not as a tradition, but as an institution, an institutum, something "set up" by humans. Surely, Romans had known about earlier religious traditions before, had had memories of temples being set up, games being dedicated and continued. Thus, Roman religion could accommodate a lot of Roman history. Varro, now, goes one step further. The whole differentiation of the divine into endless lists of names, he claims, has been contingent, historical-it was not simply an artificial instantiation of cultic practice. Contingency distances: one could reflect about such decisions, one might even criticize them. But in a contingent world, decisions are necessary, including negative ones, for example, the driving out of cults. Before the age of historicism, such decisions, invested with proper, legitimate authority, would be binding despite a possible critical perspective onto them. This is the basis for Varro, the systematizing thinker. Within the historical framework a recipe book on religion is offered. In his De natura deorum, written in the year following the publication of Varro's work, Cicero would accept Varro's concept of religion as the contingent human reaction to a conviction that the divine existed. What is more, in Cicero's formulation, it is only this latter transcendent truth that is legitimately the object of philosophical inquiry; religious complex histories of religion. 73 Of course, every group is entitled to construe itself as the legitimate keeper of a tradition, but it should be the task of scientific history of religion to highlight the selections and exclusions of positions and people implied in such emic histories. Reflecting on the biases and concealments of traditional narratives and historiography of religions and on the history of its analytical and descriptive terms is vital for any history of religion in the twenty-first century. 
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